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Abstract 
,Q KHU DUWLFOH HQWLWOHG ³7KH RQH-billion-plus marginalization: Toward a scholarly 
XQGHUVWDQGLQJ RI ,VODPLF FRQVXPHUV´ (O-Bassiouny  DWWHPSWV WR SURYLGH ³D
comprehensive conceptualization for Islamic marketing and its foundational principles within 
WKH FRQWH[W RI WKH ,VODPLF IDLWK´ S  7KH SUHVHQW HVVD\ critiques some of the key 
assumptions that underpin El-%DVVLRXQ\¶V discussion and her subsequent propositions for 
³IXWXUH WHVWLQJ´ ZKLFK DUH PHDQW WR RIIHU DQ ³HQOLJKWHQHG XQGHUVWDQGLQJ RI ,VODPLF
FRQVXPHUV´ DQG ³EHQHILW DFDGHPLFV SUDFWLWLRQHUV DQG SROLF\ PDNHUV´ SS -43). This 
critical account argues: (1) apolitical and ahistorical analyses of markets and marketing 
phenomena in relation to Moslem geographies will only replicate imaginary juxtapositions 
between the West and Islam; (2) exceptionalist depictions of Moslem consumers can 
exacerbate inter- and/or intra-cultural misunderstandings; (3) theological and ethnocentric 
definitions of Islam and the oversimplification of Islamicness are less likely to help advance 
marketing theory, practice, and education in a global era.  
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1. Introduction 
As researchers advocating the study of the intersections of Islam, consumption, and markets 
for over ten years, we are highly enthusiastic about new publications that seek to broaden our 
understanding of such interrelationships. Given the gradual growth of scholarship on religion 
within marketing, the recent emergence of a stream of research that came to be known as 
µ,VODPLF0DUNHWLQJ¶KDVEHHQDtimely development. The term µ,VODPLF0DUNHWLQJ¶officially 
emerged only in 2010 when Bakr Ahmad Alserhan, as the founding editor, initiated Journal 
of Islamic Marketing and published The Principles of Islamic Marketing, the first book on the 
subject, in 2011. The field quickly expanded with the establishment of an annual global 
conference, introduction of additional international journals, and publication of new books 
(for a summary, see 6DQGÕNFÕ 2011). However, despite its growth as an academic subject, 
Islamic marketing has yet failed to gain widespread recognition in the general area of 
marketing (Wilson et al., 2013; Koku & Jusoh, 2014) and achieve a legitimate status within 
the leading institutions of the field, such as the American Marketing Association, (British) 
Academy of Marketing and the Chartered Institute of Marketing. 
Concerned with this lack of acknowledgment, El-Bassiouny (2014) embarks on 
SUHVHQWLQJ ³D FRPSUHKHQVLYH FRQFHSWXDOL]DWLRQ IRU ,VODPLF PDUNHWLQJ DQG LWV IRXQGDWLRQDO
SULQFLSOHV ZLWKLQ WKH FRQWH[W RI WKH ,VODPLF IDLWK´ S  The author¶V main point is that 
despite their large population in the world, Moslems are marginalized in different areas of 
marketing research, practice, and education. Such an oversight, she argues, can not only 
cause opportunity cost to the firms that look for international growth but also lead to conflict 
and misunderstandings between Islamic and non-Islamic (Western) cultures. Hence, in order 
WR DGGUHVV WKH ³VFKRODUO\ JDS LQ PDUNHWLQJ FRPPXQLFDWLRQV DQG UHODWHG OLWHUDWXUHV HJ
SV\FKRORJ\DQGKLVWRU\´SS-3), El-Bassiouny proposes a framework to evaluate Islamic 
4 
 
religiosity and offers a number of research propositions to assess its implications for 
consumers, marketing practitioners, regulatory bodies and educators. 
 We applaud El-Bassiouny IRUDWWHPSWLQJWR³DVVHPEOH the theoretical foundations of 
,VODPLFPDUNHWLQJ´SRIIHUDQ³H\H-RSHQHU´DFFRXQWWRLWVXQGHU-researched areas, and 
GLVFXVV ³SRVVLEOH SRVLWLYH SRWHQWLDOV >RI ,VODPLF PDUNHWLQJ@«IRU PDUNHWLQJ WKRXJKW LQ WKH
PLOOHQQLXP´ S  Yet, as the author proceeds in her article, she makes a series of 
XQZDUUDQWHGFODLPVWKDWUDLVHFRQFHUQVDERXWKHUFRQFHSWXDOL]DWLRQRI³,VODPLFPDUNHWLQJDQG
FRQVXPHUV´DQGKHU³SURSRVLWLRQV´WKDWDUHPHDQWWRRIIHUDQ³HQOLJKWHQHGXQGHUVWDQGLQJRI
,VODPLF FRQVXPHUV´ DQG ³EHQHILW DFDGHPLFV SUDFWLWLRQHUV DQG SROLF\ PDNHUV´ SS -43). 
7KHVHFODLPVFDQLURQLFDOO\FRXQWHUDFWWKHDXWKRU¶VJRRGLQWHQWLRQRIUHVROYLQJWKHSRWHQWLDO
risks of misunderstandings, conflicts, and divides between the Islamic and non-Islamic 
worlds. To be more specific, El-%DVVLRXQ\¶V exceptionalist, apolitical, and ahistorical 
DSSURDFK WR WKH VWXG\RI0RVOHPFRQVXPHUV DV D ³GLVWLQFWPDUNHW VHJPHQW´ oversimplifies 
the complicated intersections between Islam, markets, and marketing on the one hand and the 
heterogeneous and contested nature of Moslem geographies on the other hand. Although, the 
author sporadically acknowledges the existence of diverse interpretations of religion and 
religious practices amongst Moslems, her overall theological and ethnocentric definitions of 
Islam and Moslems overshadow the important implications of such diversities in her thesis.  
We believe that El-Bassiouny¶V DFFRXQW H[HPSOLILHV WKH IXQGDPHQWDO RQWRORJLFDO DQG
axiological problems that characterize much of the existing work on Islamic marketing. At 
the ontological level, an essentialist and exceptionalist understanding of Islamic religiosity 
and identity permeates the analysis, culminating in a simplistic, universalistic, and 
reductionist view of Moslem consumers and marketers. At the axiological level, a 
fundamentalist politics informs the approach, establishing the purpose or value of research as 
propagating a view of the µ,VODPLF¶DV WKHPRUDOO\VXSHULRUDOWHUQDWLYH WR the µVHFXODU¶DQG
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less Islamic). While no research is value free, unreflexive commitment to a particular 
worldview problematizes the very notion of scientific inquiry and jeopardizes the potential of 
,VODPLF PDUNHWLQJ WR ³SURYRNH>V@ UDWLRQDO VFKRODUV WR WKLQN DERXW WKH IDLUQHVV RI WU\LQJ
DQRWKHUSDUDGLJP´S 
In our view, essentialist, exceptionalist, and authoritative reading of Islamic religiosity 
and Moslem identity inhibits productive theoretical engagements between Islamic marketing 
scholarship and marketing theory at large, and, hence, perpetuates the belief in the 
marginalization of the subject of Islam in the marketing field. We propose that the underlying 
reasons of such perceived marginalization should be primarily looked for in the Islamic 
PDUNHWLQJOLWHUDWXUH¶VODFNRIVXIILFLHQWHQJDJHPHQWZLWKFULWLFDOWKeory and self-reflexivity. 
To date, the bourgeoning literature of Islamic marketing has hardly transgressed the 
ERXQGDULHV RI HWKQRFHQWULVP H[FHSWLRQDOLVP DQG FXOWXUDOLVP VHH 6DQGÕNFÕ  -DIDUL
2012; Ger 2013; Süerdem, 2013). Furthermore, as Wilson et al. (2013, p.24) contend, 
³,VODPLF FRQVXPSWLRQ DQG marketing, and scholarship to date have barely scratched the 
surface of relevant SHUVSHFWLYHV´ EURDGO\ GLVFXVVHG LQ PDUNHWLQJ DQG DGMDFHQW GLVFLSOLQHV
Indeed, the lack of attention to the significant body of work on Islam and Moslems in 
political science, sociology, anthropology, gender studies, media studies and several other 
ILHOGVRIVRFLDOVFLHQFHVDQGKXPDQLWLHVKDVRIWHQOHGWRIDOVHFODLPVRIµVFKRODUO\JDSV¶DQG
µPLVFRQFHSWLRQV¶ DERXW WKH ,VODPic world. As a result, Islamic marketing scholarship has 
remained largely as a monotonous monologue within a community of scholars who 
demonstrate no or little interest in contesting some of the established reductionist definitions 
of religion and religiosity in an ever-changing world (see also Koku & Jusoh, 2014). 
Contrary to the dominant conflict-averse orthodoxy of the Islamic marketing literature, 
we believe that contestation is not only useful but also crucial to the generation and 
operationalization of progressive knowledge, one that should relate to the everyday life 
6 
 
reality of markets and marketing phenomena both within and out with Moslem geographies. 
Therefore, the main objective of this article is to prompt debate and critical thinking in order 
to re-examine some of most taken-for-granted assumptions about Islam and Moslems in the 
literature of (Islamic) marketing. Such an endeavor necessitates scholarly collaboration and 
dialog to address conflictual areas of research such as perceptions of religion and religiosity. 
7RERUURZIURP.DQWLQ$XHUSZLWKRXWFRQIOLFW³DOOWDOHQWVZRXOG
remain hidden, unborn in an Arcadian VKHSKHUG¶VOLIHZLWKDOOLWVFRQFRUGFRQWHQWPHQWDQG
PXWXDODIIHFWLRQ´ 
 
2. El-%DVVLRXQ\¶VFRUHDUJXPHQW 
El-Bassiouny sets out by highlighting that the global growth of the Moslem population 
coupled with the existing misconceptions about them (e.g., in the post 9/11 world) 
necessitates engagement with the Islamic world. Such engagement in her view is particularly 
important due to three reasons: (1) there is an increasing demand for 6KDUL¶DK compliant 
products and services (e.g., halal) amongst Moslem consumers; (2) as a result of the 
saturation of domestic markets in the West, companies will have to look for growth 
opportunities elsewhere; and as an affluent market segment, Moslem societies should be 
considered as a promising target market; and (3) given such opportunities, still there is a lack 
RI XQGHUVWDQGLQJ DERXW 0RVOHP FRQVXPHUV ZKR KDYH D GLVWLQFW ³OLIH outlook and buying 
characteristics that are directly related to their strongly-KHOGUHOLJLRXVEHOLHIV´S  
El-Bassiouny also emphasizes that a lack of understanding the needs, values, and 
collectivistic cultures of Moslem consumers (particularly in the Middle East) will impose 
significant opportunity costs on the companies originating from non-Moslem countries: 
³ZKHQILUPVFKRRVHWRLJQRUHWKH,VODPLFPDUNHWWKH\VHYHUHO\UHGXFHWKHLUJURZWKSRWHQWLDO´
(p.44). To support her argument, she refers to ³WKH ODFN RI DYDLODELOLW\ RI ,VODPLF GLHWDU\
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(lawful/halal SURGXFWV LQ PDLQVWUHDP $PHULFDQ UHWDLOHUV´ ³WKH FDUWRRQ FULVLV LQ 'HQPDUN
DQG WKH VXEVHTXHQW PDVV ER\FRWW FDPSDLJQV LQ WKH 0LGGOH (DVW´ DQG ³WKH FORVXUH RI
6DLQVEXU\¶V LQ (J\SW´ S +HU FRQFlusion therefore is that in order to successfully 
penetrate the Islamic market and avoid consumer animosity, firms should have a better 
XQGHUVWDQGLQJ RI WKH ³,VODPLF UHOLJLRVLW\´ ³,VODPLF LGHRORJ\´ ³,VODPLF WKHRORJ\´
³6KDUL¶DK´ ³,VODPLF FUHHG´ RU ³ad-din´ DV XVHG LQWHUFKDQJHDEO\ E\ WKH DXWKRU DQG
³WUDQVFHQGHQWDO YDOXHV´ WKDW JXLGH 0RVOHP FRQVXPHUV¶ PXOWLSOH LQWHUDFWLRQV ZLWK PDUNHWV
and marketing phenomena. 
To this end, the author recognizes the usefulness of the societal marketing concept 
ZKLFKIRFXVHVRQµYDOXHPD[LPL]DWLRQ¶DVRSSRVHGWRSURILWPD[LPL]DWLRQLQRUGHUWRWDFNOH
a series of ills associated with wasteful consumerism, materialism and unethical market 
behaviors (e.g., deceptive practices, marginalization of the vulnerable, environmental 
damage). Nonetheless, she contends that even the value maximization philosophy of societal 
marketing does not adequately address the moral worldview and specific needs of Moslem 
FRQVXPHUV ZKR H[KLELW D ³XQLTXH OLIHVW\OH´ S $V VXFK KHU WKHVLV is that the Islamic 
PDUNHWLQJSDUDGLJPEHVWFDSWXUHV0RVOHPV¶YLHZRIPDUNHWLQJDV 
³WKHHQJDJHPHQW LQPXWXDOO\-beneficial transactions related to products, services, and 
ideas that benefit society while adhering to the principles of the Islamic legislation 
(VKDUL¶DK), and is a process that holds ethical responsibility for every person/entity 
HQJDJLQJLQWKHVHWUDQVDFWLRQVLQIURQWRI*RG´S 
Such a conception of maUNHWLQJ LQ WKHDXWKRU¶VRSLQLRQQHFHVVLWDWHVDGRSWLQJDQHZ
terminology that could clearly differentiate between the secular (i.e., societal) and divine (i.e., 
Islamic) definitions of marketing. This distinction is especially warranted when two concepts 
RI³YDOXHPD[LPL]DWLRQ´DQG³WUDQVFHQGHQWDOYDOXHV LQWHJUDWLRQ´SDUH MX[WDSRVHG7KH
IRUPHU VKH H[SODLQV ³FRXOG FRQQRWH PD[LPL]LQJ RQH DVSHFW RI´ the multiple relationships 
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EHWZHHQ LQGLYLGXDOV DQG WKHLU HQYLURQPHQW WKDW LV ³WKH UHODWLRQVKLS RI WKe individual with 
RWKHUV´7KH latter, RQ WKHFRQWUDU\RIIHUVD³FRPSUHKHQVLYHDQG WUDQVFHQGHQWDO´SLFWXUHRI
the relationship not only between the individual and others but also between the individual 
and the Creator (p.45). Her distinction between the two conceptions of value is embedded in 
the difference between two types of transactions/dealings (PX¶DPDODDW). While societal 
PDUNHWLQJUHQGHUVYDOXHPD[LPL]DWLRQWRLQGLYLGXDOV¶WUDQVDFWLRQVZLWKRQHDQRWKHUWKURXJK
the marketing mix elements, Islamic marketing elevates it to a transcendental level where all 
DVSHFWV RI OLIH DUH LQFOXGHG ³$ PRUH DFFXUDWH GHSLFWLRQ RI WKH DOO-encompassing Islamic 
paradigm is its comprehensiveness and total integration through transcendental integration of 
values in all aspeFWVRIOLIHGHDOLQJVPX¶DPDODDW´S After setting forth these statements, 
El-Bassiouny proceeds to outline 13 assertive propositions to be tested by future research.  
The propositions El-Bassiouny puts forward are clearly formulated as a series of 
hypotheses geared towards testing whether or not the individual Moslem consumer, marketer, 
and educator who is high on religious personality is more likely to engage with the market 
and marketing phenomena in an Islamic manner. Such propositions are founded on the key 
DVVXPSWLRQV WKDW  ³0XVOLPV QHHG D XQLTXH VFDOH WR PHDVXUH their religiosity that is 
different from the Judeo-Christian framework XSRQZKLFKPRVWRIWKHOLWHUDWXUHLVIRFXVHG´ 
DQG³,VODPLFUHOLJLRVLW\FDQEHGLYLGHG into affiliation and commitment. Affiliation entails 
who is a Muslim, whereas commitment refers to what it is to be a Muslim. The former is 
informative, while the latter is transformative based on level of FRPPLWPHQW´S By the 
latter, the author means that those who hold aQ³,VODPLF:RUOGYLHZ´DUHPRUHOLNHO\WRKDYH
D ³5HOLJLRXV 3HUVRQDOLW\´ ZKLFK LV WKH PDQLIHVWDWLRQ RI UHOLJLRXV EHOLHIV LQ SUDFWLFH
7KHUHIRUH ³DQ LQGLYLGXDO ZKR LV KLJK RQ µ5HOLJLRXV 3HUVRQDOLW\¶ ZLOO H[KLELW PRUH RI WKH
marketing implications outlined LQ>WKHSURSRVLWLRQV@´S 
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To sum up, El-Bassiouny defines Islamic marketing as a paradigm that advocates the 
implementation and integration of transcendental values through market practices. She also 
differentiates Moslems from non-Moslems in the sense that, inspired by strong religious 
values, the former have a unique lifestyle and engage with markets and marketing practices 
GLIIHUHQWO\ 7KH IROORZLQJ VHFWLRQVZLOO H[SRVH VRPH RI WKH NH\ OLPLWDWLRQV RI WKH DXWKRU¶V
theses. In order to present a concise, clear and fair critique, these assumptions will be 
discussed under three themes of marginalization, exceptionalism, and Islamicness. 
 
3. Marginalization 
El-%DVVLRXQ\¶V DSSURDFKWRPDUJLQDOL]DWLRQLV WZRIROGILUVWO\³DOLHQDWLRQRIGLIIHUHQW
cultural/social systems LV>«@DJDLQVWWKHEURDGFRQFHSWXDOL]DWLRQDQGFRPSUHKHQVLYHQHVV of 
PDUNHWLQJ WKHRU\´ DQG ³LQ RSSRVLWLRQ WR WKH LQWHUQDWLRQDO YDOXHV RI HTXLW\ DQG MXVWLFH´ 
6HFRQGO\³PDUJLQDOL]LQJ a viable and large consumer segment that exhibits unique lifestyle 
and consumer characteristics has high opportunity cost in terms of profit loss and 
RUJDQL]DWLRQDOHIIHFWLYHQHVV´S7KHRUHWLFDOO\VSHDNLQJWKHILUVWSRLQWLVFUHGLEOHDVRWKHU
scholars (see, for example, Ilmonen, 1985; Steenkamp & Burgess, 2002; Jafari, 2009; 
7DGDMHZVNL  -DIDUL )ÕUDW 6HUGHP $VNHJDDUG 	 Dalli, 2012) have also raised 
concerns about the exclusivity of West-centric marketing theory and education. 
<HWWKHDXWKRU¶VDKLVWRULFDODQGLPSUHFLVHGHSLFWLRQRIWKHPDUJinalization of Moslem 
consumers in the market is only hypothetical. Although she briefly acknowledges that 
³EXVLQHVVHVDUHUHVSRQGLQJZLWKIXUWKHUHQJDJHPHQWRI Muslim consumers, both at home and 
DEURDG´ S VKH IRUFHIXOO\ FODLPV WKDW 0RVOHPV KDYH EHHQ marginalized in marketing 
practice. Yet, the only example she provides is the lack of dietary halal products in the 
PDLQVWUHDP $PHULFDQ UHWDLOHUV 7KH DXWKRU¶V FODLP LV DQ LQVWDQFH RI µKLVWRULFDO DPQHVLD¶
(Tadajewski & Saren, 2008) as she overlooks the fact that Western products and services 
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have, for a long time, been present in Moslem geographies. Markets in such geographies have 
historically been supplied with all types of products and services across a wide range of 
industry sectors (e.g., fast-moving consumer goods, home appliances, automobiles, medicine, 
health and beauty, sports and leisure, travel and tourism, banking, transport, construction, 
apparels, technology, education, and heavy industry). In the oil industry, British Petroleum, 
Shell, and Total have been operating in the Middle East since the early 20th century. 
Lufthansa, British Airways, Air France, Singapore Airline, American Airlines, Austrian 
Airlines, Japan Airlines, and many others have been flying to many destinations in Moslem 
countries for decades. Likewise, Turkish Airlines, Emirates, Qatar Airways, and Etihad 
Airways, all of which emerge from Moslem geographies, are amongst the best airliners in the 
world. Today, some of the most affluent Moslem populations enjoy Western market 
resources even more than their counterparts in non-Moslem and Western countries do (Wong, 
 6RPH RI WKH ZRUOG¶V PRVW OX[XULRXV KRWHOV DUH DOVR ORFDWHG LQ 0RVOHP JHRJUDSKLHV
including Abu Dhabi, Dubai, Doha, and Istanbul. Perhaps, the oil-rich Persian Gulf Arab 
countries offer more access to Western luxury products and services than any other society in 
the world (see Al-Mutawa, 2013; Alserhan, Bataineh, Halkias & Komodromos, 2014). These 
countries are also amongst the most lucrative markets for Mercedes, BMW, Lexus, Porsche, 
Lamborghini, and Aston Martin. Most upmarket Western brands are easily accessible and 
affordable by affluent Moslems not only in Dubai, Abu Dhabi, Istanbul, Tehran, Jakarta, 
Doha, and Kuala Lumpur but also in London, New York, Paris, Moscow, Beijing, and Milan 
(Jafari and Süerdem, 2012). 6LPLODUO\ &DUUHIRXU 1HVWOp 3HSVL &RFD &ROD 0F'RQDOG¶V
KFC, Burger King, Kit Kat, Yorkshire Tea, Starbucks, Cadbury, John West, Nutella, Cote 
D'or, Mars Bar, and so many other brands in the food and beverages sector have also been 
present in Moslem geographies for a long time. Last but not least, New Zealand and Australia 
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are amongst the top halal meat exporters to Moslem countries. Regarding these examples, 
one would wonder what kind of marginalization exists and which opportunities are at stake. 
Surprisingly, El-Bassiouny does not acknowledge the above-mentioned realities and the 
historical presence of Western and non-Western brands in Moslem geographies. Her only 
reference to dietary halal products in the mainstream American retailers implies that she 
specifically suggests that such retailers offer dietary halal products as well. But even this is 
already in place, at least partially. For example, in the United States, Walmart, Safeway, and 
Costco offer a range of halal meat products clearly labelled as Zabiha. Of course, it would be 
more ideal for both Moslems and mainstream retailers if all businesses could offer dietary 
halal products; whilst Moslem consumers could access their halal products, retailers would 
enjoy an increase in their revenue by being more inclusive. But achieving such idealism is 
much easier said than done, at least for two main reasons.  
Firstly, from an operational costs and scale economies viewpoint, it may not be feasible 
for all retailers to extend their product lines to accommodate dietary halal products, 
especially in areas where, due to their small size and low density, Moslem populations do not 
form a profitable market segment. Secondly, as appreciated by the author herself, even if 
UHWDLOHUVDUHGHWHUPLQHGWRVHUYHVXFKSURGXFWVWKH\PD\³ULVNUHVHQWPHQWE\ other consumer 
VHJPHQWVGXHWR WKHODWWHU¶VODFNRIXQGHUVWDQGLQJRI Islam, lack of familiarity with Islamic 
dietary products, and a general prejudice that views whatever is Islamic as terrorist-UHODWHG´
S $ JRRG H[DPSOH RI VXFK UHVHQWPHQW UHODWHV WR 'RPLQR¶V 3L]]D LQ WKH 8. 'XULQJ
2009-'RPLQR¶V3L]]DµKDODOPHQXRQO\¶UDLVHGFULWLFLVPVDQGFDXVHGRIIHQFHWRWKRVHZKR
did not want to eat halal food and wanted their peperoni back; as a result of social pressure 
the company had to withdraw its offerings from the markets (Wilkes, 2009; The Telegraph, 
2010). Currently, grocery retailers such as Morrisons and Asda in the UK are under 
unprecedented pressure from activist groups such as Boycott Halal Movement to withdraw 
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their halal meat products, which are alleged to have been produced in ways that violate 
animal welfare (i.e., slaughtering without stunning). Such dynamics, which are deeply 
associated with socioeconomic, cultural, legal, and political complexities, cannot be 
simplistically disguised as marginalization of Moslem consumers by businesses. Addressing 
such complexities requires sophisticated interdisciplinary research programs that would delve 
into the macro environmental factors and actors underpinning marginalization discourses (see 
Hopkins & Kahani-Hopkins, 2004; Phillips, 2006; Kabir, 2012; Triandafyllidou, 2015). 
Therefore, the Islamic marketing discourse should not be used as a pretext to oversimplify the 
intricate geopolitics of marginalization.  
Additionally, it is true that not all retailers in the non-Moslem majority countries supply 
dietary halal products; yet this does not mean that Moslems are in the state of deprivation. 
Nowadays, most major cities in the world have ethnic grocery shops for people from different 
ethno-cultural backgrounds such as Eastern European, Chinese, Thai, Middle Eastern, 
Mediterranean, and Asian. As such, Moslem consumers are able to buy their halal needs 
from local halal grocery shops and butcheries (Shaw, 2006). Oftentimes, this is the case with 
many other minority ethnic/religious groups who have specific dietary needs. For example, 
Jewish and Christian communities living in Moslem majority countries are in the same 
situation. Chinese, Eastern European, Thai, Greek, and African consumers also rely on their 
ethnic grocery shops to fulfil their specific needs. As the existing literature (see, Visconti et 
al., 2014 for a summary) alludes, there are pros and cons for both the absence and presence of 
ethnically labelled products. For example, while the absence of ethnic products and services 
in the market may be seen as instances of marginalization, their presence can equally lead to 
new forms of cultural stereotypes and stigmatization (Cui, 1997; Nwankwo & Lindridge, 
1998; Rossitera & Chan, 1998). Indeed, this is the nature of market segmentation and 
targeting that creates dilemmas about issues of inclusion and exclusion. That is, the inclusion 
13 
 
of certain market segments may inevitably result in the exclusion of others (Demangeot et al., 
2013). 
Based on these discussions, therefore, it appears that Moslem consumers are not really 
as marginalized as lamented by El-Bassiouny. Her exaggeration of marginalization should 
therefore be analyzed as perceived marginalization, which is the outcome of many 
interrelated and complicated phenomena occurring in the social reality of life nowadays. An 
in-depth discussion of such phenomena is beyond the scope of this article; yet, it is important 
WREULHIO\RXWOLQHWKHSRWHQWLDOUHDVRQVIRUVXFKµIHOW¶PDUJLQDOL]DWLRQ7KH tragic event of 9/11 
changed not only the perception of non-Moslems towards Moslems (i.e., as potential 
terrorists, as mentioned by El-Bassiouny) but also that of Moslems towards themselves and 
non-Moslems (Morey & Yaqin, 2011). The post 9/11 world has witnessed a rise of identity 
awareness amongst Moslems who want to be recognized as active and normal citizens in the 
global socioeconomic landscape (see McGinty, 2012). As citizen-consumers, they have 
become more aware of their rights to access market resources (Kabir, 2012) in order to 
practice their culture and maintain their identity (Lo, 2009). On the other hand, the 
acceleration of globalization (e.g., particularly global mobility amongst immigrants, 
sojourners, refugees) has heightened their µFXOWXUDO UHIOH[LYLW\¶ %HFN  DQG KDV
broadened their expectations of the governments, policy makers, and firms around them to 
help enact their cultural identity (Akhter, 2007) through engagement with material culture 
(e.g., consumption). As Süerdem (2013) argues, this heightened sense of identity and 
expectation is also oftentimes related to the increasing hype of Islamicness fuelled by the 
businesses propagating (sometimes opportunistically) Islamic branding. In other words, 
exaggerations about differences between Islamic and non-Islamic brands and their growing 
prevalence in the market have contributed to an unprecedented perception of marginalization 
based not on the absence of so-FDOOHGµ,VODPLF¶EUDQGVEXWRQWKHGRPLQDQFHRIQRQ-Islamic 
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brands in the mainstream market. As such, perceptions about marginalization can be the 
outcome of deprivations felt in relation to the majority others in multi-ethnic/cultural habitats. 
 
4. Exceptionalism 
Throughout her article, El-%DVVLRXQ\ DUJXHV WKDW 0RVOHPV KDYH D ³XQLTXH´ OLIHVW\OH
and worldview that differentiate them from non-0RVOHP FRQVXPHUV 7KLV µH[FHSWLRQDOLVW¶
(Al-Azmeh, 2006) approach to Moslems implies that they are fundamentally different from 
RWKHU VRFLHWLHV DQG µ,VODP¶ LV D VWURQJ GHPDUFDWLRQ FULWHULRQ IRU VXFK GLVWLQFWLRQ ³,W LV
important to note, in this respect, that the diverse adherents to the Islamic faith have a very 
specific life outlook and buying characteristics that are directly related to their strongly-held 
UHOLJLRXVEHOLHIV´El-Bassiouny, p.43). Based on this uniqueness, then, the author develops a 
series of positive hypotheses implying that the Moslem consumer, marketer, and educator 
³ZKRDUHKLJKRQUHOLJLRXVSHUVRQDOLW\´DUHPRUHOLNHO\WREHVRFLDOO\UHVSRQVLEOHDQGHWKLFDO
and demonstrate higher levels of consideration for transcendental values through market 
practices and behaviors, and marketing education (see pp. 46-47). Her distinction even goes 
beyond the dichotomy of the religious and non-religious to differentiate between Moslems 
DQG WKH IROORZHUV RI RWKHU UHOLJLRQV EHFDXVH WKHLU UHOLJLRVLW\ LV ³GLIIHUHQW IURP WKH -XGHR-
&KULVWLDQ IUDPHZRUN´ S 6XFK H[FHSWLRQDOLVP DV DOUHDG\ FULWLFL]HG E\ RWher scholars 
6DQGÕNFÕ  -DIDUL  -DIDUL & 6HUGHP  6DQGÕNFÕ & Jafari, 2013; Süerdem, 
2013), represents Moslems as distinct market actors whose everyday life engagement with 
the market and marketing practices are governed by a series of rigid Islamic principles; 
hence, marketing and business practices serving or addressing these individuals should be 
fundamentally distinct from their non-Islamic counterparts. 
El-%DVVLRXQ\¶V RYHUDOO FRQFHSWXDOL]DWLRQ RI 0RVOHPV DV D ³GLVWLQFW´ ³XQLTXH´ DQG
³FROOHFWLYLVWLF´ PDUNHW VHJPHQW LV URRWHG LQ WKH IDOODF\ RI HVVHQWLDOLVP LQ ZKLFK 0RVOHP
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JHRJUDSKLHV ³DUH WKRXJKW WR FRQVWLWXWH D /HEHQVZHOW ZLWK DQ HVVHQWLDO DQG FORVHG
KRPRJHQHLW\´ $O-$]PHK  S 7KH DXWKRU¶V GLVFXVVLRQ LV DOVR µWUDQVKLVWRULFDO¶ 
(Asad, 1993) in the sense she overlooks the historical developments and transformations of 
both Moslem societies and their markets (Karababa & Ger, 2011), their multiple routes to 
PRGHUQLW\ 6DQGÕNFÕ & Ger, 2002), and historical interactions with non-Moslem societies 
(Hirschman, 2013). Contrary to her original intention of narrowing the gap between the non-
0RVOHPV¶ SHUFHSWLRQV RI 0RVOHPV DQG WKH UHDOLW\ RI ZKR 0RVOHPV DUH (O-%DVVLRXQ\¶V
exceptionalism recycles the clichéd distinctions between the two groups. The risk of such 
exceptionalism is already highlighted by critics of Orientalism. Said (1978), Abdel-Malek 
(1981), Asad (1993), and Al-Azmeh (2003, 2006, 2009), for example, have extensively 
argued that essentialist and exceptionalist representations of Moslems as a totalizing category 
of homogeneous Ummah (nation-state) are embedded in the discourse of Orientalism, a 
historical project which had traditionally described Moslem societies based not on their own 
realities but on the imagination of the European missionaries travelling in Moslem 
geographies. Orientalization of Moslems draws an imaginary wall between Moslems (largely 
depicted as a homogenous group strictly governed by religious dogma and a political 
ideology) and the rest of the world (predominantly the West) (Pieterse, 1996).  
El-%DVVLRXQ\ FOHDUO\ IXHOV WKLV GLFKRWRP\ DOEHLW LURQLFDOO\ LQ DQ HWKQRFHQWULF µVHOI-
2ULHQWDOLVW¶ PDQQHU -DIDUL  'HVSLWH KHU EUief acknowledgment of the existence of 
³RFFDVLRQDOO\-multiple interpretations [of the Koran] and broad inclusion of situations, and 
WKHFXOWXUDOEHKDYLRULQGLIIHUHQW>0RVOHP@VRFLHWLHV´SKHUµDHVWKHWLFVRIRWKHUQHVV¶$O-
Azmeh, 2009) portrays an idHDOLVWLFDQGGLVWLOOHGLPDJHRI0RVOHPV,QWKHDXWKRU¶VDFFRXQW
,VODPLF IDLWK XQGHUSLQV 0RVOHPV¶ DYHUVLRQ IURP WKH LOOV RI :HVWHUQ PDWHULDOLVP DQG WKHLU
inclination towards Islamic transcendentalism. As such, they distance themselves from the 
manifestatiRQV RI WKH VHFXODU YDOXHV RI :HVWHUQ FXOWXUH ³&RQWUDU\ WR RWKHU cultures and 
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LPPLJUDQW FRPPXQLWLHV LQ WKH :HVW 0XVOLPV¶ VWURQJO\-held religious beliefs and the 
collectivism in the Islamic community insulate Muslims from wholesale adoption of 
mainstream secular :HVWHUQ FXOWXUH HYHQ ZKLOH DGPLULQJ FHUWDLQ YDOXHV KHOG E\ WKH :HVW´
S 7KLV VWDWHPHQW HYLGHQWO\ FRQWUDGLFWV WKH DXWKRU¶V RZQ LPSOLFLW FULWLTXH RI 0RVOHPV
³ZKRSUHIHUWROLYHRQWKHPDUJLQVRIPDLQVWUHDP:HVWHUQOLIHWRSUHVHUYH their identity and 
protect themselves and their families from occasional tensions that emerge [due to cultural 
PLVXQGHUVWDQGLQJV@´ S (O-%DVVLRXQ\¶V exceptionalism also underlies her opaque 
analysis of Moslem minorities in the West to such an extent that she mistakenly uses 
religiosity and ethnicity synonymously. She overlooks the fact that religiosity is not the only 
FULWHULRQWKDWVKDSHV0RVOHPLPPLJUDQWV¶LGHQWLW\SURMHFWV7KHEXONRIUHVHDUFKRQ0RVOHP
immigrants (Ajrouch & Kusow, 2007; Klandermans, van der Toorn & van Stekelenburg, 
2008; Jafari & Goulding, 2008; see also Visconti et al., 2014) testifies to the existence of 
multiple identity experiences and encounters amongst these individuals. Jamal & Chapman 
(2000) and Jamal (2003a, 2003b), in particular, draw attention to the role of markets and 
marketing in mediating intercultural negotiations and facilitating cultural adaptations between 
Moslem minorities and non-Moslem majorities.   
By the same token, El-%DVVLRXQ\¶V essentialism and exceptionalism unintentionally 
resonate with the clichéd assumptions that hold Moslems accountable for their 
marginalization in the geographies of migration. Philips (2006) best explains how Moslem 
minorities living in Western geographies are sometimes blamed for their self-segregation, the 
outcome of which is feelings of marginalization, discrimination, and self-stereotypes. El-
Bassiouny UHLQIRUFHV VXFK D GLVFRXUVH E\ KHU FRQFHSWXDOL]DWLRQ RI 0RVOHPV¶ FXOWXUDO
protectionism via aversion from Western lifestyles. The author obviously overlooks the 
abundant literature on ethnicity research in marketing and consumer behavior (see Visconti et 
al, 2014 and Demangeot, Broeckerhoff, Kipnis, Pullig & Visconti, 2014 for updated reviews 
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of the literature) that reveals a diversity of possibilities for performing shifting and multiple 
identities amongst different ethnic groups in multicultural markets. As Rossitera & Montoya 
(2007), Demangeot et al. (2013, 2014), and Jafari and Visconti (2014) assert, ethnic identities 
are spatial, performative, and situational; that is, they (re)shape based on the situations and 
spaces in which they are felt. By ignoring the mounting theoretical advancements in ethnicity 
research, the author assumes that Moslems exceptionally maintain a uniform and static 
religious identity which, due to its anchorage in the Islamic transcendental values, remains 
unchanged and above other ethno-religious identities and cultural values. 
 
5. Islamicness 
El-Bassiouny FRQFHLYHV ,VODP DV ³D WRWDO way of life resulting from a state of 
submission to one God whereby all acts in life are considered a form of divine ZRUVKLS´WKH
,VODPLF ZRUOGYLHZ LV ³tawhidic in nature (focusing on the absolute oneness of God), and 
comprised of maintaining God-consciousness as the purpose in all aspects of OLIH´S2Q
WKLVEDVLVWKHDXWKRUGHGXFHVWKDWVLQFH³WKH,VODPLFLGHRORJ\LVDSDUDGLJP that transcends 
all acts of life, Muslim believers naturally expect that business conduct, and hence marketing 
as well, will be impacted by the precepts of theiU IDLWK´ S As a key drawback, this 
assertive inference imposes serious ontological, epistemological and methodological 
OLPLWDWLRQV RQ WKH DXWKRU¶V WKHVLV WKURXJKRXW KHU GLVFXVVLRQ (O-Bassiouny uses the terms 
³,VODPLF UHOLJLRVLW\´ ³,VODPLF LGHRORJ\´ ³,VODPLF WKHRORJ\´ ³6KDUL¶DK´ ³,VODPLF FUHHG´
DQG³ad-din´LQWHUFKDQJHDEO\+HUODFNRISUHFLVLRQLQDSSO\LQJWKHVHWHUPVFOHDUO\LQGLFDWHV
that she views Islam from a legislative lens; that is, Islam is understood as a set of rigid set of 
legislations (6KDUL¶DK). This dogmatic conceptualization of Islam evidently underpins her 
KRPRJHQL]DWLRQRI³,VODPLFUHOLJLRVLW\´+DVKLP¶VSDQDO\VLVFDQEHVWH[SODLQWKH
UHDVRQ IRU VXFK D IODZHG FRQFHSWXDOL]DWLRQ ³WKH $UDELF Deen and Sanskrit Dharma are 
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HUURQHRXVO\ WUDQVODWHG DV µ5HOLJLRQ¶ ,Q IDFW UHOLJLRQ PLVLQWHUSUHWV UDWKHU WKDQ FRUUHFWO\
interprets Deen and Dharma...Deen and Dharma is not dogma and ritual of theology, but is 
WKH VFLHQFHRI DOO VFLHQFHV´+DVKLP¶V distinction between Deen and religion indicates that 
Islam is not a set of dogmatic doxas but a set of laws of nature set by God to govern all 
aspects of life and this foremost requires a reflexive critique of the past knowledge. In light of 
this, it becomes clear why El-Bassiouny solidifies Islam as 6KDUL¶DK without acknowledging 
the legitimacy of other and multiple forms of religiosity.  
In everyday life situations, Moslem interpret Islam in different ways for a variety of 
reasons (e.g., political, economic, and sociocultural). For example, since they can afford it, 
VRPHPD\VHHNWRµPDNHEHWWHUVHQVH¶RIWKHLUOLYHVE\HQJDJLQJLQZD\VZKLFKPD\QRWEH
seen by others as Islamic enough (Jafari & Süerdem, 2012). Others may not pay much 
attention to the details of praying norms on the basis of experiencing religion in their own 
personal way. Similarly, in their day-to-day interactions with markets some may separate 
WKHLU SHUVRQDO UHOLJLRXV EHOLHIV IURP SURIHVVLRQDO EXVLQHVV DFWLYLWLHV *|NDUÕNVHO & Secor, 
2010a). Studies demonstrate that even fundamental Islamic concepts such as halal and hijab 
are subject to multiple, heterogeneous and even contradictory interpretations, resulting in a 
SOHWKRUDRISUDFWLFHVDFURVVGLIIHUHQWFRQVXPSWLRQGRPDLQVHJ-RQHV6DQGÕNFÕ	*HU
2010; .DUDWDV 	 6DQGÕNFÕ  These examples indicate that Moslems do not pursue a 
uniform creed-EDVHG ,VODP RU D ULJLG µUDWLRQDO ORJLF¶ RI UHOLJLRVLW\ UDWKHU WKH\ IROORZ D
µSUDFWLFDO ORJLF¶ DQG DFW DFFRUGLQJ WR WKHLU µIHHO IRU WKH JDPH¶ RI OLIH %RXUGLHX 1977, in 
Jafari, 2012, p. 25).  
Acknowledging that Moslems may and do display varying forms of religiosity calls 
attention to understanding tensions, negotiations, and power dynamics that shape the 
meanings and experiences of being a Moslem consumer or marNHWHU LQ WRGD\¶V ZRUOG)RU
example, Fischer (2011) explains how in modern Malaysia the market-driven consumption 
19 
 
EHFRPHVDVLWHRIFRQIOLFWEHWZHHQWZRVHWVRILGHRORJLHVµSXULVP¶DQGµSUDJPDWLVP¶:KLOH
the former depicts an inflexible approach to Islam, the latter has a more elastic attitude to the 
religion. Therefore, it is a mistake to assume that all Moslems have similar and strict religious 
RULHQWDWLRQV DQG VHQWLPHQWV WRZDUGV ,VODP ,Q D JOREDO HUD WKHVH SHRSOH DGRSW µFUHROLVHG¶
(Ger & Belk, 1996) RU FRVPRSROLWDQ OLIHVW\OHV EDVHG RQ µLQWHUFXOWXUDO OHDUQLQJ SURFHVVHV¶
(Jafari & Goulding, 2013). They also enjoy the diversity and abundance of products and 
services markets have provided for them. For example, whilst Mecca Cola and ZamZam Cola 
have gained success in Moslem geographies, Pepsi and Coca Cola continue to remain as 
strong brands in the same contexts. Similarly, alongside Lescon and Shukr, Adidas, Puma, 
and Nike continue to have a strong presence in Moslem geographies.  
Prior work (6DQGÕNFÕ	*er, 2005, 2007, 2010; *|NDUÕNVHO & Secor, 2010b; Jafari & 
6HUGHP6DQGÕNFÕ & -DIDUL.DUDWDú & 6DQGÕNFÕ-DIDUL & Goulding, 2013) 
has already documented the existence of many voices and trends in Moslem geographies 
which signal the presence of increasingly dynamic and diverse religious orientations 
manifested in consumptionscapes, servicescapes and market behaviors. Such religious 
diversities should also be understood in the wider context of the changing landscape of 
religion and religiosity in contemporary society. Gauthier and Martikainen (2013) provide a 
helpful analytical lens that can help investigations of religious change in Moslem 
JHRJUDSKLHV7KHDXWKRUVDUJXH WKDW³WKH WZLQIRUFHVRIQHROLEHUDOLVPDQGFRQVXPHULVPDUH
penetrating DQGWUDQVIRUPLQJWKHµUHOLJLRXV¶ZRUOGZLGH WKRXJKLQORFDOO\-HPEHGGHGIRUPV´
SDJH[Y(PSKDVLVLQJWKHLPSRUWDQFHRIFRQVXPHULVPDVD³FXOWXUDOO\GRPLQDQWHWKRV´RI
PRGHUQVRFLHW\WKH\LQYLWHVRFLDOWKHRULVWVWR³XQGHUVWDQGDQGDQDO\VHDJURZLQJQXPEHU of 
religio-FXOWXUDOSKHQRPHQD´WKURXJKWKHOHQVHVRIWKH³FXOWXUDOSKHQRPHQDWKDWDUHERUQDQG
KDYHJURZQRXWRIFRQVXPHUFXOWXUHV´SDJH[Y,QWKHLUYLHZVHHLQJ³WKHZRUOGRIUHOLJLRQV
through those lenses clarifies many discussions on contemporary reOLJLRXVFKDQJH´SDJH[Y 
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:LWK UHIHUHQFH WR WKH FRQFHSWV RI µOLTXLG¶ DQG µWUDQVLHQW¶ %DXPDQ  'H *URRW
2008) realities of life, Gauthier and Martikainen posit that there has been a shift towards 
³PRUH H[SHULHQWLDO UDWKHU WKDQ FUHHG-based forms of rHOLJLRQ´ ³D PRYH IURP D UHJLPH RI
RUWKRGR[\WRZDUGVDUHJLPHRIRUWKRSUD[\´SDJH2WKHUIDFWRUV± such as the rapid growth 
of communication media, erosion of nation-state boundaries that historically described 
religion and prescribed religiosity, emergence of new forms of religiosities, and the 
transformation of traditional religious institutions ± have collectively given rise to a 
homogenous form of religiosity that seeks salvation (not necessarily in the life hereafter but 
in this very worldly life and now) in different ways. The emergence of the notion of 
µVSLULWXDO¶ DV DQ DOWHUQDWLYH IRU WKH µUHOLJLRXV¶ WKHUHIRUH VLJQLILHV WKH ULVH RI SULYDWL]HG
experiences of religious authenticity. Different forms of religiosities and spiritualities that 
exist among Moslems are manifested in both private and public spaces in markets (Jafari & 
Süerdem, 2012; Varul, 2013) which themselves are in constant processes of change. Market 
evolutions and socioeconomic developments bring with them new ways of experiencing 
religion and religiosity, which are not necessarily in harmony with established forms of 
UHOLJLRXV WUDGLWLRQV DQG EHOLHIV -DIDUL HW DO  3HRSOH¶V H[SHULHQFHV RI UHOLJLRQ DQG
religiosity are influenced not only by emotional private encounters (Finlayson, 2012) but also 
by politics of citizenship and identity (Kong, 1993; 2005), kinship and inheritance (Bruce, 
2014), ethnicity (Jafari et al., 2014), historical collective memories (Luz, 2008), global 
SROLWLFDOHFRQRP\6DQGÕNFÕ & Ekici, 2009; Izberk-Bilgin, 2012; Ger, 2013), and so forth. In 
the presence of all these multifaceted trends and complexities, insistence on the existence of a 
XELTXLWRXV µ,VODPLF¶ PDUNHW LV D VLPSOLVWLF P\WK &RQVXPHUV DQG EXVLQHVVHV LQ 0RVOHP
geographies are embedded in a dynamic global political socioeconomic system in which 
religious orientations and manifestations of religiosity play on multiple grounds of historical, 
political, economic, and sociocultural interconnectivities with the rest of the world. 
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6. Conclusion 
Since its inception as a branded subject, Islamic marketing has oftentimes been treated 
as a self-evident term; there have also been contested debates about what constitutes the 
Islamicness of Islamic marketing 6DQGÕNFÕ 	 5LFH  -DIDUL  6DQGÕNFÕ & Jafari, 
2013; Wilson et al, 2013; Kadirov, 2014; Koku & Jusoh, 2014). Evident in these debates is a 
caution against the tendency towards cultural relativism, viewing Islam as sui generis, an 
HQWLW\³XWWHUO\H[RWLFWKRURXJKO\H[FHSWLRQDOIXOO\RXWVLGHIULJKWIXOO\GLIIHUHQW´Al-Azmeh 
2003, p.24) and in need of recognition in its own terms. El-Bassiouny¶V 
conceptualization reproduces essentializing and exoticizing portrayals of Islam, rendering 
Islamic consumers and marketers fundamentally different yet ahistorical, decontextualized, 
and universal analytical categories. While El-Bassiouny advocates her conceptualization of 
,VODPLF PDUNHWLQJ DV D URXWH WR HOHYDWH PDUNHWLQJ IURP ³YDOXH PD[LPL]DWLRQ´ WR
³WUDQVFHQGHQWDOYDOXHVLQWHJUDWLRQ´VKHVKRZV little acknowledgment for the great variations 
in the interpretation of Islamic doctrine (Schacht, 1962) and the multiplicity of lived 
experiences. Whatever the theological merits of such an approach might be, its application in 
marketing is questionable as it culminates in a research perspective that conceives of Islamic 
consumers and marketers in the singular. 
We believe that deconstructing this singularity is crucial for theoretical advancement 
and legitimacy of Islamic marketing scholarship. First, an analytical approach that insists on 
and searches for singularity will tend to ignore the contemporary and historical structural 
forces shaping meanings of concepts (e.g., halal) and produce only partial and hollow 
understandings. Second, the emphasis on an over-determining singularity is likely to result in 
overlooking how individuals construct their identities as Moslem consumers and marketers in 
relation to multiple sources of identification (e.g., gender, ethnicity, social class) and how 
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they negotiate tensions, contradictions, and power relations in their everyday lives. Third, an 
unquestioned and unreflexive acceptance of singularity carries the danger of privileging a 
particular representation of Islam as the only representation and may result in accounts that 
are incognizant of their contingent nature.  
Overall, we strongly believe that there is much to be learned from the intersections of 
Islam, consumption, and markets. Our goal in this article has been to problematize the 
notions of marginalization, exceptionalism and Islamicness, and expand the analytical focus 
from an essentialist, exceptionalist, and normative view of Islamic marketing to one that is 
attentive to the multiplicities, fluidities, and complexities of global political economy and 
socio-historical and cultural forces shaping contemporary marketscapes. We hope that critical 
approach will foster further research on Islam that can contribute to a scholarly discussion 
and build effective communications within the field of marketing at large. 
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